violence on gay men and lesbian women; the AIDS crisis, labeled by many as just retribution to the "sodomites"; and efforts at forging a community amid the ceaseless striving to make a living in the deteriorating socioeconomic conditions. A similar poignancy characterized my discovery and examination of the Gaily News, a valuable archive of the scarcely remembered history of gay and lesbian activism in Jamaica.
The mimeographed sheets of the newsletter published through the valiant efforts of a few dedicated individuals tell a tale of postcolonial queer activism that is an effective response to homophobia in Jamaican popular culture evinced in the dancehall lyrics of Buju Banton, Beenie Man, Shabba Ranks, Sizzla, and other popular musicians advocating death to "battybwoys" influenced by "Babylon."
3 Accounts that describe Jamaican and Caribbean gay rights activism do not refer to this history, in part due to their focus on current rather than past activism. Outlining the circumstances that resulted in the deaths of sixteen gay inmates of a Kingston prison in 1997, an informative and passionately written piece by "Lawson Williams"
mentions that the formation of Jamaica Forum for Lesbians, All-Sexuals, and Gays (J-FLAG)
in 1998 "constituted the first significant political and institutional attempt to address homosexual issues in Jamaica." 4 While J-FLAG is the first forum to openly address homosexuality in Jamaica, the groundwork for this activism was laid by the GFM, an account we can glean from the pages of the Gaily News.
Complementing the previous and present-day activism of the GFM and J-FLAG, respectively, Caribbean women's studies, specifically the work of M. Jacqui Alexander, Kamala
Kempadoo, and Tracy Robinson, makes valuable connections between the sociolegal construction of gender and sexualities in the postcolonial Caribbean. Robinson, whose analysis of gender and citizenship in the Caribbean mirrors Alexander and Kempadoo's focus, makes a brief reference to J-FLAG in response to Alexander's claim that Caribbean feminists must be wary of an overreliance on the state to guarantee their rights. In Robinson's view, J-FLAG's advocacy before the parliamentary committee set up to examine the proposed new Charter of Rights in the Jamaica constitution was an acknowledgment of the state's importance. Even while this advocacy was dismissed, the hearings enabled J-FLAG members to "enunciate a collective vision of their imagined lives." 5 While contending that recent efforts of organizations like J-FLAG to redress legal and social discrimination against sexual minorities and to forge a community among gays and lesbians help continue the efforts of the Gay Freedom Movement to create, in Benedict Andersen's famous words, an "imagined community," I argue for a historical understanding of the print-mediated community generated by the Gaily News.
This history is of relevance to Jamaican and other postcolonial sexuality-based movements existing under threats of outmoded colonial laws criminalizing homosexuality.
Caribbean women's studies helps theorize the GFM as one such movement by considering several important vectors of analysis necessary to write the history of "same-gender sexual relations, identities, and desires," identified by Kempadoo as one of the "obscured"
and "underrepresented" areas of research.
6 Both Alexander and Kempadoo mention the threat of eroticism held out by the prostitute and the lesbian, categories whose existence together function "within Black heteropatriarchy as outlaw." 7 Not put in the service of a reproductive heterosexuality, the erotic then functions as a dangerous signifier of uncontrolled and uncontrollable sexuality. Such uncontrollable sexuality makes the gay man even more stigmatized than the prostitute or lesbian, either of whom can potentially participate in the reproductive economy when "cured" of "immoral" ways, a possibility foreclosed by the eroticism and sexual practices of gay men. I do not suggest that lesbians are less vulnerable to the kinds of violence routinely advocated in Jamaican popular culture but point to the potentiality of
violence precluding an open expression of sexuality or sexual activism by both gay men and lesbian women.
Hence there is a clear need to "contradict prevalent metropolitan impulses that explain the absence of visible lesbian and gay movements" as a "defect in political consciousness and maturity, using evidence of publicly organized lesbian and gay movements in the U.S.
as evidence of their originary status (in the West) and superior political maturity." By pointing to the imperial tendencies within oppositional movements, Alexander foregrounds the "undertheorization of the imperial and the national, of the colonial within the postmodern."
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Following on this scholarship, my subject is an archive of gay and lesbian activism that helps us understand a postcolonial counterpublic represented by the Gay Freedom Movement in Jamaica. 9 The project I undertake is of historical recovery and theoretical elaboration of the specificities of postcolonial sexuality-based movements as necessary and long-overdue supplements to global sexual activism. times leads to confusion, particularly since these are terms used to categorize sexual behavior, identities, and activism the editorial, a purposeful sense of the creation of history so that this material will be presented by "gay historians" to "future generations of gay Jamaicans that their struggle may gain" from this precedent. 17 Discovering and making a history not marred by the violence detailed in the pages of the newsletter were essential to the conception of GFM as a "national" movement and the Gaily News its official means of communication: "Every person has three obligations:
Discovering the Hell Fire Club
to oneself, to one's community and to one's nation. . . . we need the community as much as it needs us."
18 Although the creation of community consciousness through a newsletter was the primary aim of the GFM, there were serious impediments in the publication and circulation of the Gaily News. Finding a typewriter; a mimeograph machine; letters, poems, features, and other contributions; reporters from semi-urban and rural areas in Jamaica; and volunteers willing to spend time and energy on the newsletter are concerns expressed in almost every issue. It is clear from the short history of the newsletter's existence that for many gay men and lesbian women print was not a primary means of socialization or a conscious means of creating a counterpublic. Because of political apathy, the limited circulation of the newsletter, or illiteracy, gay people preferred bars and clubs that have always been the traditional venues for heterosexual male social life in Jamaica-despite the violence in such spaces-over contributing their time, effort, and resources to the GFM or Gaily News.
The editorial from the third and earliest available newsletter heralds a seriousness of purpose in announcing the change of its name from the Toilet Paper to the Jamaica Gaily News.
There is no discussion of legal activism to decriminalize homosexuality; rather, the focus is on documentation of gay people's presence in Jamaican society with hope that time would be "the greatest legalizer of all." This early editorial endorses an extra-legal activism that looks further than gay people's rights to socialize safely in gay-friendly bars and clubs. Concern at social and self-inflicted violence experienced by gay men and lesbian women, detrimental to any efforts at community consciousness, is part of this activism. This is especially evident in the high incidence of fights at the Closet, at the time the only gay bar in Kingston, and later at other gay clubs-the Speakeasy and Maddam's-that weakened the efforts to build a community with its own history. article presents the call to political action not as a choice but as a question of existence: "For survival, we must take time out from the daze of boogying, camping and bitching to think and then to ACT." 23 In subsequent newsletters the problem of lack of involvement is addressed more directly as a politics of shame and blame that will hopefully lead to a greater participation in matters concerning the community at large. 24 Urvashi Vaid's critique of political indifference among gay and lesbian people in the United States and her observation that they are more interested in fulfilling their social needs than in shouldering political responsibility can be applied to the situation of sexual minorities in postcolonial Jamaica. 25 In a move beyond the bars into other spaces, the Gaily News suggests "alternative activities and groupings" to involve those who choose not to or cannot afford to be a part of the bar culture. 26 The formation of a gay youth group at the Speakeasy and the use of this space for subsequent meetings is an example of community building beyond the traditional associations of bar culture. 27 However, these were makeshift arrangements reliant on the continued existence of clubs and bars and the goodwill of their owners. The closure of Maddam's in 1980 and failed attempts to negotiate inputs into the management of various clubs and bars forced the GFM to seek out alternative venues for a community center. As the GFM acquired a structure and a constitution and expanded its activities, the lack of a place of its own was felt even more keenly. 28 In an effort to permanently solve the problem, the GFM conducted discussions to Though the GFM emphasized community involvement, being out of the closet was not a precondition for such involvement. The assertion that "the closet is the antithesis of the political movement" needs to be qualified in postcolonial contexts such as Jamaica. 32 In fact, a disparaging opinion of outness as a standard of political consciousness is expressed more than once in the Gaily News. 
We Is One Big Family
The national and transnational connections established by the GFM were necessary in the struggle for survival against violence and disease faced by gay men and women in Jamaica during the early 1980s. The GFM's activities for the community can be described as an ethics of care, evident from the earliest newsletters and continued till it ceased publication. The community's indifference to these endeavors including negligible financial and organizational support was a matter of concern almost from the very beginning of these efforts. An attempt to constitute GFM structures to counter this indifference resulted in the drafting of a constitution at the beginning of 1980. The members resolved that the major decisions would be made through "action groups." Creating additional action groups for "security and discipline" and "welfare" marked a formalization of the GFM's ethics of care.
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The defining aspects of the ethical imperative were self-and public education to articulate a move from unconsciously homosexual to consciously gay self-and societal affirmation.
Sexual responsibility to oneself and one's partner, fueled by the AIDS crisis, was also crucial to this ethics. The opening of the Gay Community Health Clinic at the Speakeasy in November 1978 was an attempt to make a gay-oriented health care system available to the community through a VD testing service and referrals to gay doctors. 35 The 9 March 1979 newsletter announces the clinic's reopening at Maddam's, with a wide range of services at a very nominal fee of J$5.00. 36 The importance of such an initiative was evident a week later: there was a syphilis outbreak, necessitating a special edition of the Gaily News, although the next issue was not due out for another week. Acknowledging that the "high level of promiscuity and the smallness and closeness of [the gay] community" was in part responsible for the epidemic, the editorial stops short of shaming the community on its sexual promiscuity. Rather, it presents the matter as one pertaining to care of self and others. 37 Information about the health of the community was also placed in the context of the Gay Youth Movement by addressing commonly voiced fears among the general, heterosexual population about the initiation of young people into "corrupt" or "pervert" sexual choices and lifestyles. 38 The group combined its educational and health care agendas in talks with trainee nurse practitioners to clear "misconceptions as to the prevalence, causes and behaviour of gays." 39 Such steps then were essential to the gay-sensitive health care system envisaged by the GFM in its formative stages.
Various models of outreach described in the newsletter further illustrate the ethics of care. The concern expressed for social outcasts, such as gay prisoners, was in keeping with efforts to ensure that the gay and lesbian community did not continue to be socially outcast due to lack of information and discussion. The GFM also met representatives of the Jamaican Psychologists' Association at a public library to discuss homophobia and put forward its point of view through presentations by senior as well as younger members, including lesbian women. These meetings, along with GFM's assistance to a student from the University of the West Indies collecting data for a study on gay people in Jamaica, attest to the organization's seriousness of purpose in addressing various kinds of audiences to persuade them to revise their opinion of the gay and lesbian community. 40 While these methods to counter misinformation did yield some results, they did not prevent violence against the community. 41 Given the increasing violence at the time when the GFM was most active, the ethics of care was not merely pacific. One report describes an attack on three young gays by a gang of men, which led the GFM to announce special self-defense classes conducted by a gay martial arts instructor. 42 Gay resistance at Stonewall Inn in Greenwich Village in 1969 is held up as an example in several commemorative newsletters from the late 1970s to the early 1980s. 43 From its inception, the GFM placed itself in an international perspective by forming alliances with gay liberation groups all over the world, particularly in Scotland, Canada, and the United States, often facilitated by the personal travels and contacts of the members.
newsletter helped curtail the effect of the pandemic among the gay community in Jamaica.
Without prioritizing outness, the GFM's reaching out, in and through the materiality of the newspaper and community organizing, involved efforts to connect urban and nonurban, stigmatized (prisons) and valorized (the university), national and transnational spaces.
Dem Gay Sistahs
A crucial aspect of the ethical imperative was imagining a community comprising gay men and lesbian women as equally important members. Initially, gay sistahs did not involve themselves in the GFM because they feared familial and societal repercussions. Some were also put off by the high levels of violence and indiscipline, especially in the bars and clubs that made these venues unsafe for women. However, Flo Cameron's active involvement in the GFM as direc- The 18 August 1978 guest editor's call for active involvement of women in the movement lists a number of simplistic reasons for their disinclination to participate in the GFM, including less subjection to oppression and abuse than gay men, and greater ability to "pass" as "normal women" by bearing children and raising families. 44 The falsity of these claims is borne out by an examination of one of the earliest discussions of Jamaican lesbians by Makeda Silvera. Silvera describes forms of "violent" and "subtle" crimes against women living with other women, including "battery," where a woman suspected of being a "sodomite" would be gang raped by a group of men, or a more subtle form of "scorning" by refusal of meals cooked by these women. 45 Implicitly addressing some of the reasons advanced by men, such as the supposedly secure status enjoyed by lesbian women as opposed to gay men, or the petty jealousies between women that prevent any concentrated activism, the columnist M'Lady forwards a feminist explanation of patriarchal dominance contributing to the traditionally low profile kept by women in any given society that, according to her, also translates into their low profile in the GFM. 46 An article in the newsletter that expressed concern about relations between gay men and women candidly assesses the former's inability to get away from "sex-conditioned behaviour" in their interactions with gay sisters. 47 Print was one of the ways in which the GFM envisioned interaction between gay men and lesbian women. The editor hoped that M'Lady's column "Girl Talk," proposed as a regular feature, would address male as well as female readers.
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M'Lady uses the autobiographical narrative mode to address what she calls "aetiology of . . . female homosexuality or lesbianism," the experience of coming out, religious controls over sexual expression, and education as a means of self-acceptance. 49 Besides the regular column, M'Lady's other contributions to the newspaper include poems, special reports, and a "fantasy" about meeting a lover through the "gayfriends" section of the Gaily News.
Another writer, Yvonne, discusses in a series of articles her experience of heterosexuality and contrasts it to lesbian love by including an overview of lesbian sexual practices. The equivalent of pages outlining the activities of socialites and celebrities in any newspaper, Morgan's irreverent reportage of the activities of prominent members of the community raised quite a few hackles. Despite the editorial caveat that the column was not to be taken seriously, it incurred the wrath of a reader who objected to its "bitchiness" as contributing to the low image of the community in general. 52 As suggested by Morgan/Chang, the column can be seen as an occasionally apocryphal or playful public reportage about love, loss, change, and death within the community. By talking about who is going out with whom or which couples are breaking up, Morgan/Chang "outs" their activities with the admittedly irreverent aim of creating a readership in the know about each other's personal lives in relation to the social events also publicized in the column. 53 The concerns humorously articulated by Morgan/Chang from an androgynous position, refuting the common co-relation between susu (gossip) and women, reflect the same concerns voiced over the years in the newsletter:
announcements of cultural events, reports of violence within and against the community, and the urgent need for a meeting venue. The ethics of care is reflected in the nuggets of advice interspersed with reports of the various romantic, mercenary, criminal, and migratory activities of the community: "Cho man we is one big family, why we have fi tief wi one another so?"
[Hey, man, we are one big family, why do we have to thieve from one another in this way?]. 
From Imagined to Virtual Communities
The Gaily News allows us a glimpse into the efforts of gay men and lesbian women in Jamaica to imagine and organize as a community. A more contemporary form of sexual activism in Jamaica is less reliant on the ephemeral material space provided by a newsletter. J-FLAG, the acronym perhaps consciously chosen to represent the unfulfilled promises of flag independence for sexual minorities in Jamaica, hosts a Web site that indicates a multifaceted effort to work historically and politically toward gay liberation. 55 The material and social exigencies encountered by the GFM are also being faced by J-FLAG, underscoring the importance of a historical account of gay and lesbian community building toward the articulation of a counterpublic that can be of use to present-day activists in Jamaica and other postcolonial nations.
The GFM's official organ, the Gaily News, tried to forge print-mediated community, though the movement did not rely solely on print as a means of activism. However, the printed word enables us access to the GFM's history excluded from transnational histories of sexuality that have often ignored the postcolonial Caribbean as a productive site of gay and lesbian resistance. The account offered in this article effectively counters the perceived underdevelopment of postcolonial resistance movements or, as Alexander observes, a "defect in political consciousness and maturity." The larger theoretical issue raised by my discussion of the archive is whether it is justified to judge political activism on the basis of an "out" gay and lesbian movement in places where it is dangerous, even deadly, to prioritize such outness, given the criminalization of homosexuality and forms of masculinized violence. Additionally, there are many lessons to be learned from the history of this resistance. First, as the bar and club culture in Jamaica indicates, there need not be obvious distinctions between sites of socialization and activism, though activists often face the insurmountable odds of public persecution and community apathy. Next, the premium on a declarative sexual identity and the stigmatization of those in the closet is an artificial distinction that is not an accurate reflection of activist consciousness in Jamaica and many other postcolonial nations. Finally, Jamaica becomes a case in point for indicating that there are more similarities than differences between gay men and lesbian women striving for acceptance and recognition in the face of discrimination. This not only leads to a more inclusive articulation of community but also points to the intertwining of gay and lesbian histories.
Given the political and economic crisis in Jamaica during the period of the GFM's existence, it required immense conviction and courage for a marginal, ostracized, and vulnerable community to document its presence. Further, battling against instincts of death, destruction, disease, and dissonant notions of the community toward an imperative of care-sometimes through a politics of reproach and at other times through one of supportive affirmation, but always one of responsibility-the GFM's struggles need to be remembered so that its successes can be emulated and carried forward. While many misconceptions about homosexuality have been countered largely due to efforts such as those outlined in this article, this in itself has not led to a decrease in homophobic violence in Jamaica. Thus there is the continued need to revisit histories of gay and lesbian organizing, draw upon the national as well as transnational perspectives outlined therein, inflect them with concerns such as legal rights for sexual minorities, and envision postcolonial societies of equality.
